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00:00:09

First of all, begin by adjusting your motivation, and thinking that you are here on this occasion to receive the 
most profound Mahayana teachings with the ultimate aim of reaching the state of enlightenment in order to be 
able to benefit all mother sentient beings. With this thought, please adjust your motivation for listening according 
to the instructions of all the great lamas of this tradition.

00:00:58

Geshe la: Any questions? Need something clarified?

00:01:16

Student: Geshe la, you mentioned about the afflictions, that the Middle Way Consequence school view is 
different from the Middle Way Autonomy school view, and also how all the other previous Tibetan scholars, 
Sakya and Nyingma etc. are different. Is it only just according to the affliction? Or also the view of emptiness as 
well?

00:01:50

Not view of emptiness. Of course, we have something. Of course, when we talk about the tantric point of view, 
the subtlest level of emptiness of the subjective mind, at that point maybe we cannot differentiate, but the, in the 
Middle Way Prasangika school of thought, when they talk about the sutric view, then there are differences 
between the early masters' thoughts with the establishment of emptiness. So [they] need to negate all the negation
of the four extremes, not two extremes. Four extremes they are talking about. So there are differences. Four 
extremes, like existent, non-existent, and both, and neither. So, that's why there are lots of debates and arguments.
Existing means existing from its own side--inherent existence. In order to establish emptiness you need to negate 
that. And also, once you negate existence from its own side, the lack of inherent existence, also, one needs to 
negate, from their point of view. There is something to be apprehended. Then automatically, if there is something 
there to be apprehended, then it also is grasping of true existence. So in order to establish emptiness, you need to 
negate even lack of inherent existence. So if something exists, apprehension of lack of inherent existence, and 
also at that time our grasping is ready to grasp inherent existence. There is something to be grasped. If there is 
something to be grasped they call it inherent existence. Also, the lack of inherent existence also needs to be 
negated. Then, of course both--inherent existence, lack of inherent existence, both, and neither. So there is 
nothing to be apprehended, and that means nothing to be held by mind. Everything needs to be negated. So, 
actually when we analyse at a deeper level, the early masters, they establish emptiness at the very highest level, in
meditative equipoise. When they are in meditative equipoise, when they meditate on emptiness, then there is 
nothing to be held. Because all the dualistic appearances are subsided. The early masters' establishment of 
emptiness is at that level, the highest level meditative equipoise, it is the object of meditative equipoise. Lama 
Tsongkhapa's argument is how do you get there? [laughs] Without establishing through your conceptual mind, 
through analysis and establishment of the lack of inherent existence, how do you get there? And also, the main 
argument, how you get there. And also the argument, the continuation of the path of seeing which realises 
emptiness through the conceptual mind, is when achieving meditative equipoise on the path of seeing, the 
continuation of the realisation is from the path of preparation or not? If it is not, then how do you get realisation 
of emptiness directly? How does it come? That kind of argument, Lama Tsongkhapa can argue that. That is one 
thing. One other of Lama Tsongkhapa's arguments is if you negate true existence, then automatically/indirectly 
you establish lack of true existence. You can't negate both. If you negate inherent existence, then 
automatically/indirectly you establish the lack of inherent existence. So you have to accept these both are direct 
contradictions. There's no third possibility. If you negate inherent existence automatically you establish the lack 
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of true existent. So you cannot negate, you have to accept one. Either you accept true existence or lack of true 
existence. There is not any third possibility. So Lama Tsongkhapa also quotes Nagarjuna:

00:07:21

If you negate inherent existence, then you establish the lack of inherent existence. There are only two 
possibilities. There is no third.

00:07:37

The reverse of the lack of inherent existence is, it follows, if you negate lack of inherent existence, then it 
follows, you have to accept inherent existence. Like independent existence or dependent existence. It's a direct 
contradiction. If you accept independent existence you cannot accept dependent existence. If you accept 
dependent existence you can't accept independent existence. It is a direct contradiction. Similarly, if you negate 
inherent existence, you establish lack of inherent existence. If you negate lack of inherent existence then 
automatically you accept inherent existent. These both are direct contradictions. You have to accept one of each. 
You can't negate both. That sort of argument. Also Lama Tsongkhapa points out Nagarjuna's quotation. There are 
many arguments. And, the grasping of the phenomena, the early masters also refers to as knowledge obscuration. 
Because the early masters, also the view of the true Middle Way School of thought, same.

00:09:12

Student: Sorry, could you repeat that, Geshe la?

00:09:15

Ultimate view of the phenomena, in the two Middle Way schools' assertions the ultimate view of phenomena are 
the same. The two Middle Way schools, the Middle Way Autonomy school and the Prasangika school of thought. 
So, in Lama Tsongkhapa there are huge differences. They are two different schools of thought. But the early 
masters posit that they are the same. And then, lots of the texts, you can see the Shantideva text, and Chandrakirti,
and the Aryadeva text, and there the negation of the assertion of inherent existence is pointed out. The opponent 
is the Middle way Autonomy school, and there are lots of conditions to negate their assertion of inherent 
existence or existence from its own side. These all, the opponents, they only make opponents of the Mind-Only 
school. Because they believe both Middle Way schools of thought are the same--the same ultimate view. In their 
texts there are lots of negations, and their opponent pointed out is the below the Middle Way school. Especially 
Middle Way school. Whatever negation of the true inherent existence or existence from its own side, lots of 
quotation, all of their posited opponents are below the Middle Way school. Sorry, Mind-only school, not Middle 
Way school. They believe both have the same subtle view of emptiness. But the different way of approach. Subtle
view, but different way of approach to establish subtle emptiness. Any other questions?

00:12:16

So Lama Tsongkhapa pointed out, of course the both schools presented all phenomena are merely labelled by 
mind, but the way they present it is different. The way they posit it is different. Both schools of thought say 
merely balled by mind. The "mind" which they are talking about has huge differences, and the "merely", they use 
the word "merely" which also has huge differences. What kind of negation. The Middle Way Autonomy school's 
"merely labelled by mind" is talking about unmistaken mind, in relation with the inherent existence. They believe 
in inherent existence. So it appears inherently and also accept as an inherent existence, there is not any mistaken 
mind. Phenomena which is labelled by mind is unmistaken mind from the Middle Way autonomy school point of 
view. For the Prasangika, mistaken mind, in regards to the appearance. It appears as inherently existing but in 
reality it doesn't exist that way. So in regards to the appearance it is a mistaken mind according to the Prasangika 
school of thought. So huge differences. And also the "merely” cuts. Negation of the merely. Huge differences. 
The Autonomy school, merely cuts only negates true existent or ultimate existence, not phenomena existing from 
its own side or inherent existence. The Prasangika school of thought merely cuts existence from its own side. All 
the negations included. Big differences.
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00:12:16 {TIBETAN} 00:16:18

We continue reading from the handout. Last time we finished paragraph five, and that paragraph finishes by 
saying "accordingly, there are two views grasping at extremes." "Accordingly," logically summarises the 
arguments that have been presented before. So it says, if you take into account what has been presented before, 
therefore, accordingly, we're going to end up with two views grasping at extremes. So what is it that we have 
examined before, in that previous paragraph? We looked at the fact that the Abhidharma and this school (the 
Middle Way Consequence school) have a very different way of positing the view of the perishable, grasping at I 
and mine. So Abhidharma has one presentation, this school has another presentation. They are very different 
presentations. Because we have such different presentations in terms of what consists of grasping at the I and 
mine, then accordingly they are two views grasping at extremes. So we're going to have the view grasping at 
extreme according to the Abhidharma and the view grasping at extreme according to this system (Middle Way 
Consequence school).

00:16:18 {TIBETAN} 00:18:25

We say there are two views here and we mentioned grasping at extremes. These are extreme views. In the 
Abhidharma you could say that this is two-fold. It has to do with the way that they view the person. The view of 
permanence is to consider the person to be permanent, unchanging momentarily, and the view of nihilism is to 
say that the person does not have a continuum of rebirths, meaning it is not born again through conception, and 
its continuum is severed. 

00:18:25 {TIBETAN} 00:19:22

This is how they understand the person. So when we say, here, views and they are extreme views, they are 
mistaken/wrong views. For the Middle Way Consequence school viewing the person or phenomena to be 
established from their own side is the view of permanence, and saying that if the person is not established from 
its own side, it does not exist at all, then this is the view of nihilism.

00:19:22 {TIBETAN} 00:20:40

If it doesn't exist from its own side it does not exist at all. This is the nihilistic view, for us, defined by the Middle 
Way Consequence school. Now we begin with the new paragraph. It says 

"For those who accept that person and phenomena exist [by means of been] established from their own 
characteristics, if you ask whether such grasping is afflicted ignorance and how they establish two types 
of self-grasping…"

And then we have the remainder of the paragraph. What happens here is that up to this point he has used 
authoritative quotations in order to establish the point, in order to define the two types of grasping, and to 
establish that it is afflictive obscurations, and this is why we have reference to so many commentaries, 
Commentary to Entering the Middle Way, Commentary to the 400 Stanzas, and so forth. If you look, up to here 
we had establishing the point through quotation, and from this point he's going to establish the point that he wants
to prove through logical reasoning. He introduces that logical reasoning. He says, if you go and ask a person who 
accepts that "phenomena exist [by means of been] established from their own characteristics." Who is this? Who 
are these people who believe that both the person and phenomena are inherently established? Well, it's everybody
below the Middle Way Consequence school. Basically, let's say you go and ask them whether such a grasping is 
afflicted ignorance. And also ask them how do they establish two types of self-grasping. So it says, imagine 
you're going to ask them these two questions.

00:20:40 {TIBETAN} 00:24:27

This is a device of the author. Because what we really want to do is to clarify and establish our own position. The 
other schools do not have the same views with us. The other schools do not consider this type of grasping, that 
the person or phenomena is established from its own side, as being wrong awareness. And also they do not see 
this type of grasping as being afflicted ignorance. However, we consider these things to be wrong awareness and 
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afflicted ignorance. And in order to clarify our position, we say, imagine you go and ask this question and you 
posit this question. Really it's a device to clarify our position.

00:24:27 {TIBETAN} 00:27:16

What we have to keep in mind, here, is that when you are examining that grasping, what is the grasping of true 
existence in relation to the person and phenomena? And you want to establish that this is wrong awareness, that 
this is afflictive ignorance, that this is the thing that invites all other afflictions, and so on, and so forth. There are 
actually two ways of doing this. One way is to, first of all, establish all this, ie. grasping at the true existence of 
person and phenomena is wrong awareness is afflictive obscuration and so forth, and then after that have 
realisation of emptiness. And if you do it this way you would do it, for example, if you look, this order is 
reflected in that verse that we keep bringing up from the Root of Wisdom that says all suffering comes from 
karma, karma comes from affliction, afflictions come from inappropriate attention, inappropriate attention comes 
from grasping at true existence, and all of these will be stopped by emptiness. This reflects this order. What's 
happening here is we are following a different order. Instead of first establishing that all of this is wrong 
awareness and so forth, first it is establishing realisation of emptiness. So first you establish a realisation of 
selflessness, of person and phenomena, and after that you say, okay, therefore grasping at the person and 
phenomena as being truly established must be wrong awareness, must be afflictive ignorance, must be the thing 
that creates all the suffering. So here we're following this order of presentation.

00:27:16 {TIBETAN} 00:30:15

It says 

"the inherent existence of person and phenomena will be refuted by reasoning that negates that." 

We know that we have logical reasoning and we are negating four extremes, we have the four points of logic. 
Some of them directly address the lack of inherent existence of the person, some of them the lack of inherent 
existence of phenomena. These things, this type of grasping, will be refuted by reasoning that negates that.

00:30:15 {TIBETAN} 00:31:28

What it says here is that the inherent existence of the person and phenomena will be refuted by reasoning. What 
are you doing when you're refuting inherent existence? You settle the view of emptiness. And once you've settled 
that view of emptiness, by negating inherent existence, such grasping will then be established as mistaken self-
grasping for the assessed object, because it is exactly the opposite. This is what you have negated. You have 
negated inherent existence. Once you have established the emptiness that has negated inherent existence, then 
you look back at that grasping and you say that grasping is mistaken awareness. It was mistaken.

00:31:28 {TIBETAN} 00:33:22

It says when that is established, grasping the person or phenomena to be truly established will be established as 
two types of self-grasping. At the beginning of the sentence if says "when that is established," which means when
you have generated realisation of emptiness within your own mind, within your own continuum, with that 
realisation of emptiness, you go back and say, ‘what was I doing grasping at the person of phenomena to exist 
inherently, to exist from their own side?’ That type of grasping is mistaken. It is ignorance. Ignorance in the sense
that it is completely incompatible with the meaning of thusness, how things are. This is an affliction. This is the 
root of Samsara. This is the root of all suffering. So when that is established, that realisation of emptiness in your 
mind, you look at this and you recognise it as being all that.

00:33:22 {TIBETAN} 00:35:18

It says 

"when that is established, grasping the person and phenomena to be truly established will be established 
as the two types of self-grasping"
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because we have self-grasping at the person and self-grasping at phenomena. When you have the realisation of 
emptiness you will actually see that true grasping is wrong awareness. And when you understand that true 
grasping is wrong awareness, then you will look at the true grasping of the person or phenomena and say, ah, I 
have two of them. I have two types of grasping, one for the person, one for the phenomena. And when these two 
are established, at this point, you establish that there are two types of grasping. 

"When these [two] are established, through establishing the meaning of thusness as an incompatible and 
contradicting cognition (rig pa)."

What does it say here? It says you have a realisation of emptiness, and due to the realisation of emptiness, 
everything that has the opposite, meaning everything that grasps things to exist in the opposite way from what 
you have realised, you have to understand that it is incompatible and contradicting with that particular realisation 
that you have. So the way that the sentence is talking about it is that the realisation is incompatible and 
contradictory with this type grasping. You understand that.

00:35:18 {TIBETAN} 00:37:18

Then it says 

"you will establish that true-grasping as ignorance (ma rig pa)."

Once you have realised the selflessness of the person and the selflessness of phenomena, then you look at the two
types of true grasping, true grasping at the person and grasping at phenomena, as being wrong awareness, as 
being ignorance, as being the opposite and incompatible state. 

"By being able to establish that until that is exhausted, the view of the perishable will also not be 
exhausted, you establish it as afflicted ignorance."

That it is extremely important to know, how to posit this unique presentation. There's quite a lot of meaning in 
this sentence. It says "until that is exhausted." You can say "that" refers to true grasping, true grasping at the self 
of the person, true grasping of the self of phenomenon. Until you exhaust that true-grasping you are not going to 
exhaust the view of the perishable. Once you have established that grasping at the self of the person and the self 
of phenomena is true grasping you understand that this is ignorance, you understand that this is the root of 
afflictions, you understand that it is the root of Samsara. And these statements actually are true for both types of 
grasping--grasping at the self of the person and grasping of the self of phenomena. However, the meaning that is 
implied, here, with the particle "that," is that you are zooming in to grasping at the self of phenomena. Because 
although both types of grasping are the root of afflictions, are the root of Samsara, it is that first you overcome 
the grasping at the self or phenomena, and by first understanding this that will help you generating the 
understanding that there is no grasping for the self of person. You should not have any grasping in terms of the 
self of the person. So the crucial one from among the two is grasping at the self of phenomena, and this is the one
you have to overcome. And until you overcome this, and until you exhaust this, you're not going to give up the 
view of the perishable.

00:37:18 {TIBETAN} 00:41:49

From the Precious Garland, 

"For as long as you grasp at the aggregates you grasp at the I."

00:41:49 {TIBETAN} 00:42:12

When it says "for as long as you grasp the aggregates," what it is actually saying is for as long as you are not able
to negate and overcome grasping at the true existence of the aggregates, for that long you will not be able to 
overcome grasping of true existence of the person. Similarly, here it says, "until that is exhausted." So until that 
grasping of the true existence of the self of phenomena is exhausted, the view of the perishable also will not be 
exhausted. So very clearly, here, it says that for as long as you have that grasping at the true existence of the self 
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or phenomena, for that long you are going to be grasping with the view of the perishable. So these are established
as afflicted ignorance. Both types of grasping are afflicted ignorance and therefore, as you can see, Lama 
Tsongkhapa says this is a unique presentation. You need to understand the differences here.

00:42:12 {TIBETAN} 00:45:05

What is the meaning of this and what are we saying here? It says that all the suffering, all the karma, all the 
afflictions come due to grasping at the true existence of the person. But what is behind, what is at the root of 
grasping at the true existence of the person? What is at the bottom of all this is grasping at the true existence of 
phenomena. That is the root of everything. He says, until you deal with that root, which is grasping at the true 
existence of phenomena, you will not be able to get rid of grasping at the true existence of the person, which 
means you will not be able to do anything about afflictions and karma and suffering. If you deal with the root, if 
you eliminate the root, you will start eliminating everything in that order. You will get rid of the grasping at true 
existence of the person, you will get rid of the afflictions, of the karma, of the suffering. This is the presentation, 
this is the importance of the presentation. And we establish that this particular type of grasping, at the self of 
phenomena, is afflicted ignorance. And basically it's the root of everything. And this is what you have to get rid 
of. So this is why it says this is a unique presentation of afflictions. To prove that point that it is afflictive 
obscuration.

00:45:05 {TIBETAN} 00:47:52

In dGongs pa Rab gsal, if we look at the outlines, the way that the outlines actually are presented there or 
organised there is quite revealing, because there is one outline that says "having settled the view of emptiness, 
you easily establish that grasping is afflictive obscuration, and so on." What do we see under that heading? what's
the presentation there? It says that if you understand that phenomena are merely imputed by the mind, in other 
words, what do you understand there? You understand emptiness of phenomena. Then it will be very easy to see 
that the opposite of that... What is the opposite of being merely imputed by the mind? The opposite of that is for 
phenomena to be established from their own side. So you will easily see that the opposite of that is true grasping 
that is afflictive obscuration and wrong awareness. So basically it says once you see that it is merely imputed by 
the mind, then you can see everything. Any other idea, the opposite of that, it becomes very apparent that it is a 
type of true grasping.

00:47:52 {TIBETAN} 00:50:51

The next paragraph 

"Regarding the way to posit other afflictions also"

So up to here, he has talked about the view of the perishable, grasping at I and mine. He has established that there
is one view of the perishable according to the Abhidharma, and then there is a unique presentation according to 
the Middle Way Consequence school. So he has posited the view of the perishable, he has also posited extreme 
views, again according to the Abhidharma or the lower schools, and then in opposition to that, according to the 
unique presentation of the Middle Way Consequence school. So having done that, he says, now let's see how we 
are going to posit other afflictions--not the view of the perishable, not extreme views, other types of afflictions 
such as attachment and so forth. So 

"Regarding the way to posit other afflictions also, such as attachment, from the confusion of true-
grasping."

He says they come from true grasping. This is where afflictions are coming from. In order to explain this, he's 
going to give a quotation.

00:50:51 {TIBETAN} 00:52:19

He will establish that afflictions such as the attachment and so forth, come from the confusion of true grasping. 
So first of all, he begins, in order to substantiate this, he has given quotation from the 400 Stanzas. It says: 
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"Just as physical sense power [resides] in the body 
Dullness (gti mug) resides in all… " (VI.10).

It's a bit unfortunate because this text cuts off the verse at the crucial point, in the second line, because it is "just 
as physical since power resides in the body, dullness resides in all," and then we have dot dot dot. "In all 
afflictions"! There are slightly different interpretations of these two lines, especially the first one. But let's go with
the most predominant one. It says "just as the physical sense power resides in the body," actually it resides and it 
pervades. It pervades the entire body. In terms of sense powers we have five. If you take the physical sense power
on the side, you are left with the other four, and the physical sense power actually pervades, permeates, resides in 
all of them, all over the body.

00:52:19 {TIBETAN} 00:55:23

Just as the physical sense power pervades everywhere, is found everywhere, resides everywhere in the body, 
similarly that dullness which is ignorance of true grasping is found residing in all the afflictions such as 
attachment and so forth.

00:55:23 {TIBETAN} 00:56:53

There is that thing about the sense powers. The other four sense powers, actually they do not pervade each other, 
there is no overlap with each other, which means that, for example, the eye or the visual sense power does not 
pervade the auditory sense power, and the auditory sense power does not pervade your sense of smell and so on, 
and so forth. However, it says here, the physical sense power has that unique characteristic that pervades all other
sense powers. Whereas the other sense powers, they do not pervade each other. So just as the physical sense 
power does this, similarly, this dullness of grasping, this ignorance, pervades all other afflictions, whereas the 
afflictions individually do not pervade each other. So, for example, attachment does not pervade hatred, hatred 
does not pervade jealousy, and so forth. However, this dullness pervades all of the afflictions.

00:56:53 {TIBETAN} 00:58:40

We are missing, of course, the last two lines of this verse, where it says "therefore, if you destroy the dullness of 
true grasping, all afflictions, also, will be destroyed." So, in the same way that if you destroy the physical sense 
power, you would basically destroy all other types of sense power, here, if you destroy this dullness that pervades
every affliction you're going to destroy and eradicate every affliction.

00:58:40 {TIBETAN} 01:00:28

There's another way of interpreting these words. It talks about the physical power and what is happening with all 
the sense powers and the body. Both interpretations come from Lama Tsongkhapa, but in different texts he looks 
at it from a slightly different angle. We have already given one interpretation, that the physical sense power 
pervades all the other types of sense powers. But the other explanation is that all of the sense powers actually rely
and depend upon the body, because when we talk about sense powers we're talking about very subtle matter. For 
example, if you talk about the eye sense power, in order to have the eye sense power you must have the eyeball 
and the lens of the eye and so forth. So actually you are depending upon the body, upon the physical parts of the 
body. Similarly, in order to have the ear sense power you depend upon the cochlea and all the subtle form [inside 
the ear.] You depend upon all these parts that basically are the body. So another way of interpreting this is, just as 
you depend upon the body in order to have all these other sense powers, so in this case, excluding the mental 
sense power, all the other physical sense powers are generated in dependence upon the body. Similarly, all 
afflictions are generated in dependence upon that ignorance of self-grasping.

01:00:28 {TIBETAN} 01:02:38

In this case with the second interpretation, we would say, similarly, this dullness of grasping, it's not that it resides
in all afflictions, but it resides as the basis or the foundation upon which all other afflictions are generated. And 
then the second part of the verse will be, and if you destroy this you're going to destroy every other affliction. 
Now we have given that quotation from the root text, the 400 Stanzas, and we're going to go to Commentary to 
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the 400 Stanzas, again, composed by master Chandrakirti. It's a little bit involved. So we're going to go very 
slowly.

01:02:38 {TIBETAN} 01:04:12

Turn over to page two, and you will see that the actual quotation from the commentary is an indented paragraph. 
The first paragraph. Geshe la is suggesting that memorise this paragraph, for two reasons. Number one, it's a very
important paragraph. Number two, it's a very difficult paragraph. Because it is so difficult to understand, as we 
will be going over, slowly trying to unravel the meaning, it will be very good to have the words running in your 
mind. Geshe la was saying when they were studying dbu ma, which is the Middle Way view, their teacher said 
“now take this paragraph, and absolutely everybody has to memorise it.” Why? Because actually there is so much
debate about every word, every line of this paragraph. It is a very important paragraph and also it is a very 
difficult paragraph. So if you have it running in your mind, that means you will be thinking about it because it is 
not easy to penetrate.

01:04:12 {TIBETAN} 01:06:32

I have broken this in sentences according my understanding, the first two sentences, Geshe was saying it's 
actually one sentence. It is actually identifying what this "dullness" (gti mug) is that we are talking about. It 
describes it. It identifies it. It says 

"It is dullness because it is confusion [in terms of] realising them as they truly are. It strongly posits a 
superimposition of a truly existing nature on functioning entities,"

This identifies this dullness is, what it does. It is confusion. This dullness, it is confusion, and so forth.

01:06:32 {TIBETAN} 01:08:28

What does it do? Why do we say it is "dullness?" It does something on functioning entities. Functioning entities, 
you notice here it is plural, because it's referring both to person and phenomena. What does it do for the person 
and phenomena? It strongly posits a super-imposition upon them. It thinks that they exist in a way which in 
reality they do not exist. So it adds something to them that they don't have. And what is this? A truly existing 
nature. They don't have truly existing nature, but it goes and superimposes this truly existing nature upon person 
and phenomena. It strongly/emphatically does this, and therefore it is confusion in terms of realising them as they
are. We want to see exactly what it does. It says, here, it posits a superimposition of a truly existing nature on 
entities or phenomena. Phenomena do not have truly existing nature, but it goes and superimposes that. They 
don't have it, but, it says, ‘they do.’

01:08:28 {TIBETAN} 01:10:52

In English, because I have put a full stop after the first sentence we have two sentences. These two identify the 
nature of this dullness. It is confusion that superimposes this true nature.

01:10:52 {TIBETAN} 01:12:58

We're going to continue with the next one-and-a-bit sentence. I will read you up to the point where we want to 
examine. It says 

"For [other afflictions] also, such as attachment, this very nature of functioning entities is imputed by 
dullness due to the very positing of the superimposition of the features of beauty, ugliness and so on. It is 
posited as non-different from dullness."

We're going to take this material and break it down in three parts. The first part is "for other afflictions also, such 
as attachment." Basically, here he is going to prove something, and he's going to prove something in relation to 
other afflictions such as attachment. Take the subject, ‘other afflictions’. What are we going to prove in relation 
to those afflictions or about those other afflictions? We're going to prove the last point: ‘It is posited as non-
different from dullness. So we're going to say that these other afflictions are very similar to dullness. They are the
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same. They are the same as dullness. And the words that we have in between the subject matter and what we want
to prove in relation to it is the reason that proves it.

01:12:58 {TIBETAN} 01:14:50

The reason is that "this very nature of functioning entities is imputed by dullness due to the very positing of the 
superimposition of the features of beauty, ugliness and so on." That is the reason.

01:14:50 {TIBETAN} 01:18:15

Let's start looking at their reasoning, which is the words that are in between the subject matter--other afflictions 
such as attachment, and the thing that we are proving--those things are not different from this type of dullness. 
Looking at the reasoning, the reasoning, also, can be broken down in three parts. It says this very nature of 
functioning entities is imputed by dullness. It is explaining, here, what this dullness is, and we have explained 
that this dullness is confusion that is grasping at true existence. So when it says dullness, here, keep in your mind 
that it's talking about true existence. So what is it that this grasping at true existence, this confusion, does? It is 
imputing something. What is it imputing? It is imputing a nature upon functioning entities. But the nature that it 
is imputing, it's not a nature that they have. It is not a nature that exists. They don't have truly existing nature. But
what it's doing is imputing truly existing nature upon these entities. This is actually the beginning of the process. 

When we say that this reasoning, basically can be broken down in three parts, let's say that you're going to 
generate anger or attachment towards a person. The process is this. The first step is that this dullness and this 
confusion has to come in, and focusing on the person, has to develop this true grasping of the person, and has to 
say to you that this person truly exist. The person doesn't truly exist, but it will come and impute true existence 
upon the person. Once it establishes that truly existing person, it is then going to develop inappropriate attention, 
and start telling you that this person has specific characteristics. It is very beautiful, if you're going to generate 
attachment towards a person, or it is very ugly, it is repulsive and so forth, it has very bad behaviour, if this 
person is going to become the object of your anger. That is the second. First one, the person truly exists. Second, 
it establishes appropriate attention for characteristics that are exaggerated--beauty or ugliness. And the third stage
is that then you start developing a specific attitude towards the person. If you have seen it as having these very 
attractive characteristics, you have attachment, and you don't want to be separated from the person. If you have 
seen it with all this ugliness, then definitely you want to keep your distance from that person. This is what those 
words in between say. This very nature, nature of true existence of functioning entities, is imputed by this 
dullness, due to the very positing of the superimposition of the features of beauty, ugliness, and so forth. And then
we understand the third step, that then you either don't want to be separated from the object, or you want to avoid 
it.

01:18:15 {TIBETAN} 01:23:56

It says here that there is "superimposition of the features of beauty, ugliness and so forth." So it's not just that it is 
just telling you that it has beautiful features or it has undesirable features, but it is superimposing in terms of the 
nature of these features. So when it says it's beautiful, it says it's truly beautiful, it's inherently beautiful. When it 
says it's ugly, it is superimposing on the feature of ugliness, so it is 100%, inherently, truly, from its own side 
ugly. So this is the second stage, and in the third stage it's interesting to see how we actually generate that desire 
or that aversion, because simply by saying ‘I see beauty’ you don’t generate desire and simply by seeing 
something that you don't particularly like, you don't generate aversion. It's not instant. It is not immediate, but 
there is craving, there is desire. It is like this. First of all, the person appears to be truly established and grasped 
[as truly established], and then the beauty of the person appears to be truly established. As they appear to be truly 
existing you grasp at them as truly existing. So now you're grasping at this beauty. It is a truly existing beauty. So 
that brings the craving, and that craving is what supports the desire/attachment. Similarly, if the person appears as
truly existing, ugly, or repulsive, or whatever, then you grasp at it as being truly repulsive. And then that is going 
to support your aversion, very strong aversion. This is how it is generated. So Geshe la was commenting that we 
have looked at this, when we were talking about concordance. Remember ‘it's generated as concordant’, where 
we say from the beginning it appears as truly existing, and you grasp at it as true existence, for the person. And 
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then it is the beauty of the person that appears as true existence, and your grasp it as truly existing. And then from
that you start having the craving, the desire, and all the hatred--the opposite.

01:23:56 {TIBETAN} 01:27:21

To look at it through a different example. We say merely because the beauty or the ugliness appears, that doesn't 
make you desire the object or want to avoid the object. Let's look at it through another process. When we try to 
generate compassion, a step that has to come prior to generating compassion is seeing all sentient beings as 
attractive. However, merely seeing sentient beings as attractive will not make you generate compassion. Like, 
you sit there, and you say, ‘they're all nice, they're all nice people.’ That doesn't mean you have compassion. 
Compassion will come when you generate a particular type of desire. The desire that says, ‘I wish to free all those
sentient beings from suffering.’ In our example we're talking about craving. There comes a point that you see this 
beauty and then you start having craving. When the craving of the desire comes, then you say, I have attachment. 
So similarly here, when you have the desire now to liberate all sentient beings, then you generate compassion.

01:27:21 {TIBETAN} 01:28:51

So, it says "due to the very positing of the superimposition." So first it is superimposing features of beauty and 
ugliness, and due to that, then you're going to have attachment and hatred.

01:28:51 {TIBETAN} 01:29:23

Due to that reason we come to the conclusion that is now the proof, that therefore, actually it should be plural, it 
shouldn't be it is posited. Or it is, if you are just talking only about attachment, but actually it's referring to all 
afflictions, all afflictions such as attachment. So they are posited as non-different from dullness. This expression, 
here, "non-different," "we posit these things as being non-different," is interpreted in different ways. Later you 
will see, in the rest of the page, if you read it, Lama Tsongkhapa also goes through the nuances of what "as non-
different" means. It can be compatible, it can be not separate, not existing at different time, and so forth.

01:29:23 {TIBETAN} 01:31:49

And then continues 

"and it is also depended upon dullness."

So here it is singular, because I was taking attachment, but if you take it to be all afflictions please correct it as 
plural. So you can say 

"all the afflictions such as attachment are dependent upon dullness because dullness is the main one."

So dullness, here, is that grasping at true existence. When it says they are dependent upon that dullness of true 
existence, it means that this type of dullness induces them, invites them, introduces them.

01:31:49 {TIBETAN} 01:32:37

And then it gives the reason, 

"because dullness is the main one."

It means it is the main one amongst all afflictions. "Main one," here, means that it's the origin, is the source of all 
afflictions.

01:32:37 {TIBETAN} 01:33:01

Following that paragraph, Lama Tsongkhapa takes that paragraph and comments on every word of it. So we ran 
out of time for today. So this will be next week. Geshe la: Memorise this.
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